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Introduction

The Heart of Buddhist Meditation

The purpose of these pages 15 to draw attention to the far- and
deep-reaching significance of the Boddha's "Way of Mind-
fulness™ {Satipatthiina), and to give initial guidance to an
understanding ol these teachings and their practical apphication.

This book is 1ssued in the deep conviction that the systematic
cultivation of Right Mindiulness, as taught by the Buddha in
his Discourse on Sanpatthing, sull provides the most simple
and direct, the most thorough and effective, method for training
and developing the mind for 1s daly tasks and problems as
well as for its highest aim: mind’s own unshakable deliverance
from Greed, Hatred and Delusion.

The teachings of the Buddha offer a great variety of methods
of mental training and subjecis of meditation, suited 1o the
various mdividual needs, temperaments and capacities. Yet all
these methods ultimately converge in the "Way of Mindfulness’
called by the Master himsell “the Only Way™ (or: “the Sole Way';
ekdvano maggo). The Way of Mindiulness may therefore rightly
be called ‘the heart of Buddhst meditation” or even “the heart
of the entire doctrine” (dhamima-hadava). This great Heart 18 i
fact the centre of all the blood streams pulsating through the
cntire body of the doctrine (dhamma-kava).

The scope of the Satipatthana Method

This ancient Way of Mindfulness is as practicable to-day as it
was 2 500 years ago. It 1s as applicable 1 the lands of the West
as in the East; in the midst of Iife’s turmoil as well as in the
peace of the monk’s cell.

Right Mindfulness is, in fact, the indispensable basis of Right
Living and Right Thinking — cverywhere, al any time, for cvery-
one. It has a vital message for all: not only for the confirmed
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follower of the Buddha and his Doctrine (Dhamma), but for all
who endeavour to master the nund that 1s so hard (0 control,
and who earnestly wish to develop its latent faculties of greater
strength and greater happiness.

In the first words of the Discourse, stating its high purpose,
it 15 sad that this method makes “for the overcomimg ol sorrow
and misery for the destruction of pun and grief”. Is not that
Just what everyone wishes for?! Suffering 1s the common human
expernience, and, therefore, a method for radically conguering
it, 15 of common human concern., Though the final victory
over Sullenng may, m the mdividoal case, snll be far off, the
road o 1t has been clearly indicated. And more than that: from
the very first stages of that road, the method of Right
Mindiulness wiall show immediate and visible resulis of s
efficacy, by defeating Suffering in many a single battle. Such
praciical results, in terms of happiness, must be of vital
importance o evervone, in addition to the efficient help given
o mental development.

The true aim of Satpatthing is nothing less than final
Liberation from Suffering which 1s also the highest goal of the
Buddha's teaching — Mibbina. The stranght and direct path
towards 1t, as provided by Satipatthiina, and a continuous
progress on that path, require, however, sustmned meditalve
effort, applhied to a few selected objects of Mindfulness. Brief
imibial mstructions in that practice will be given in these pages.

But, for stnving after that haghest goal, a general application
of Mindfulness, on the level of the normal hfe activities, is of
no less importance. It will give invaluable support o the elfort
in specialized and mtensified Mindfulness. It will further instil
m minds stull untrained, the general “'mood” and atttude of
Mindfulness, and give familiarity with its “mental climate’. Tts
beneficial results, in a narrower and “worldly™ field, will be an
additional inducement to extend the range ol application, and
will be an encouragement to take up the systematic practice
amming al the highest goal. For these reasons, special attention
has been given here to the general aspects of Mindfulness, 1.e.
its place in the fabric of human life in general.
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In Satipatthina lives the creative power as well as the time-
less and wmversal appeal of a true doctrine of Enhghtenment.
It has the depth and the breadth, the simplicity and the
profundity for providing the foundation and the framework of
a living dhamma for all, or, at least, for that vast, and still
growing, scction of humanity that is no longer susceptible to
rehigious or pseudo-religious sedatives, and vet feel, in their
lives and minds, the urgency of fundamental problems of a
non-material kind calling for solunon that neither science nor
the religions of faith can give. For the purpose of such a Saiipar-
thana dhamima for all 1015 essential o work out, n detml, the
appheations of this method o modern problems and conditions.
Here, within the limits of these pages, only brief indications
can be given in that respect (see, in particular, pp. BEI).
Elaboration and addittons must be left to another occasion or
to other pens.

For the benefit of those, particularly in the West, who are
not well acquaintcd with Buddhist hterature, somce inlormation
follows here, about the relevant texts on which the ancient
traditton of Satipatthina 1s based.

The Discourse, its title, and the Commentary

The Buddha’s original “Discourse on the Foundations of
Mindfulness” (Sutipatthina Sutta) oceurs twice in the Buddhist
scriptures: (1) as the 10" Discourse of the "Middle Collection
of Discourses™: (Majjhima Nikave), (2) as the 22* Discourse
ol the "Long Collecton” {Digha Nikdva) where 1t has the utle
Muha-Satiparthdna Surta, 1.e. the Grear Discourse, ete. The
latter differs from the fust version only by a detuled treatment
of the Four Moble Truths, included in that section of the
‘Contemplation of Mental Contents’ which deals with them. In
the present publicanion, the second and larger version has been
reproduced {(as Part Two), and, in the following, 1t will be briefly
referred (o as “the Discourse’,

The title.— In the compound Pah term safi-patthina, the
first word, sard (Sanskrit: smrri), hoad onginally the meaning of
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‘memory ., ‘remembrance . In Buddhist usage, however, and
particularly wn the Pali seriptures, it has only occasionally
retained that meaning of remembering past events. It mostly
refers there to the present, and as a general psychological term
it carries the meaning of “attention’ or “awarcness’. Buot siill
more frequently, its use in the Pili scriptures is restricted o a
kind of attentiveness that, m the sense of the Buddhist doctrine,
is good, skilful or right (kusala). It should be noted that we
have reserved the rendermng ‘mundfulness’, for this latter use
only. “Suri’, in this sense, 1s the seventh factor of the Moble
Eightlold Path, under the name of Samma-sati, 1.c. Right
Mindfulness, being expressly explained as the fourfold
‘Foundations of Mindfulness™ (Safipatthana).

The second part of the compound, patthdna, stands for
mpeifthanag, i “placing near (one’s mind)’, 1.e. keeping present,
remaining aware, establishing., This expression, in various
grammatical forms, is frequently wsed in connection with “sati’,
c.g. in our Discourse, safim apatthapetvd, It “having kept
present his mind-fulness’. Moreover, in the Sanskrit version
which probahly is very old, the title of the Discourse reads
Smrti-upasthana-satra,. According o that explanatnon, the
complete word may be rendered by "The Presence of
Mindlulness”".

Among alternative ways ol interpreting the title, the Com-
mentary mentions that the four ohjects or contemplations (body,
ete.), dealt with in  the Discourse, are the “principal place’
{pedanan thanam) or the "domain proper’ (gocara) of
Mindlulness; this suggests a rendering "The Domain of
Mindfulness”™ or “The Foundations of Mindfulness™, and this
latter translation has been adopted here.

It 1s, however, desirable that the Pali word “Satipatthana’
itself should bhecome familiarized among Western readers of
Buddhist hiterature, as i the case of such terms as Kamma
{Karma), Dhamma, etc.

The Cowtmentary to the Discourse 15 included in the old
cxcgclicul works on the two alorementioned canonical
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collections in which our text occurs. These commentaries, at
least 1n thewr substance, date, almost certimnly, back o the very
earliest time of the Doctrine. The complete original, however,
ol all the old commentanes to the Buddhist Pih Canon was no
longer extant in the fourth century A.C. The version we possess
now is a retranslation, and partly perhaps a recastng into the
Pil language, from the carly Sinhalese version that was found
m 5r1 Lonka. This rendering into Pali was done by the great
scholar and commentator of the fourth century A.C.,
Buddhaghosa, who. besides some illusirative stones, probably
added not much more than a lew comments ol his own o
those already in the Ceylon tradition.

since there exists a fathful Enghsh translation of that Com-
mentary, by the late Venerable Soma Mahithera of Cevlon
{d. 1960).% 1t was considered vnnecessary to duplicate here
this matertal in full. Tt has, however, been uitihzed in the
explanatory notes to the Discourse, and a few passages of
general interest taken from that Commentary have been included
m the Anthology which forms Part Three of this book.

To those, however, who wish to acquaint themselves with
the full exegencal material concermng our Discourse, the siudy
of the Commentary n the Venerable Soma’s translation will
be very rewarding. Apart from its direct relevance o our subject,
the Commentary contiuns a wealth of information about various
mmportant Buddhist teachings, and, besides, a number ol strmng
stories showing the determined and herowe manner i which
the Only Way was trodden by the monks of old, and giving
msiructive glimpses wto detals of their practice.

Sutipatthana in Eastern fradition

Mo other Dhscourse of the Buddha, not even his first one, the
famous ‘Sermon ol Benares’, enjoys in those Buddhist
couniries of the East which adhere to the unadulterated tradition
of the ornginal teachings, such popularity and vencranon as
the Satipatthana Sutta,

# The Way of Mindfulness, by Bhikkho Soma, Colombo 1949, Mow published by
the Buddhist Publication Society, Kandy.
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In 5n Lanka for instance, the 1sle of Cevlon, when on [ull
moon davs pious lay devotees observe eight of the ten principal
precepts of novice monks, staving for the day and the night in
a monastery, they frequently choose this Sutta to read, recite,
listen to, and contemplate. Sull, in many a home, the
Satipatthiina book is reverently wrapped in a clean cloth, and
from time o tme, in the evemng, 1t 18 read to the members of
the family., Ofiten this Discourse 1s reciled at the bedside of a
dying Buddhist, so that m the last hour of s hife, his heart
may be set on, consoled and gladdened by the Master's great
message of hberation. Though ours 15 an age of print, 1t 1s sull
customary 1n Cevlon to have new palm-leal manuscripts of
the Sutta written by scribes, and to offer them to the library of
a monastery. A collection ol nearly two hundred such
manuscripts of the Satpatthana Sutta, some with costly covers,
was seen by the writer in an old monastery of Ceylon.

Such great veneration paid to a single canonical text may
partly be ascribed to the fact that the Satpatthina Sutia is onc
of the very few Discourses which the Master himself marked
out, by introducing and concluding them in a particularly
emphatic and solemn wav. But thas alone would not be sufficient
to explain the persisience, through thousands of vears, of such
singular veneranon. It must be attnbuted also to the effects of
a long and successful practice of the Way, throughout
twentv-live centuries, which has enhaloed the Sutta, as it were,
with an aura of power that mspires deep reverence.

May this Undving Speech of the Buddha continue to wield
its benelicial power, even far from the place and tme ol its
origin, in the Western hemisphere! May it be a bridge between
the races, by pomung to the common roots of human nature
and to a common future of an ennobled mind’s mastery over
human destiny!

The Anthology

Having now imntroduced to the reader the first two parts of this
book — the essay and the Basic Text — 1t remans to add a few
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words about the Third Part m which addinonal Buddhst texts
relevant to the Way of Mindfulness have been collected.

These texts will offer to the earnest student supplementary
cxplanations of the Discourse and will present aspects and
applications of Satipatthana which received only passing
mention, or none, in the first two parts. This anthology is firstly
miended as a source book on 1s subject; but beyond its
mformative purpose it 15 hoped that 1t will serve as a book of
contemplaton to which the reader wall return agaun and agan
for fresh inspiration.

The major part of these texts has been taken from the Pah
Canon of the Theravada school, in which the oldest and most
fmthful tradinon of the Buddha's teachings has been preserved.
From the Discourse Collection (Surta-FPitaka) ol that Canon, 1t
was in particular the Samivuria-Nikdva (The Kindred, or
Grouped, Savings) that proved a rich source ol texts on
Satipatthana: firstly in the Group named after the latter, the
Satipatthdana-Samvaita; 1 the Anwraddha-Samyvatia, named
after that great Arahant who was an eminent practiser of Sati-
patthana; and finally, in the Saldvatana-Samyutta, the Group
of texts on the Six Sense-bases, which contmns much valuable
maierial on the development of insight (vipassand) into the
basic cognilive processes.

Though the emphasis of this selection 15 on the Theravada
literature, it would have been an omission 1l the beautiful echo
evoked by Sanpatthana i the ewrly Mahayana hterature would
not be heard here, along with the voices of the original Buddha
Word. The early Mahiivina Satras are represented here by
extracts taken from Santideva’s anthology. the Siksa-
sumuccave. These extracts and also Santideva’s own maslerl ¥
work, the Bodhicarvavatara, show how deeply he appreciated
the importance of Mimdiulness m the framework of the Teaching.
Some of Santideva’s succinet and beautiful formulations may
well be regarded as classic, and should be often remembered
by those who walk the Way of Mindiulness.

If that high value placed on Mindfulness and Satipaithiina
in the carly Mohavana hiterature 15 not allowed to be a merc



14 INTRODUCTION

historical remnant, but becomes an active force in the life and
thought of the followers, 1t may well fashion a strong and close
link of common spiritual endeavour between Mahayana and
Theravida, relegating to the background the differences
between these two schools. To contribute to that end is one of
the reasons for including here the section on Mahiyvina which,
by one more familiar with that hiterature, can certainly be
increased considerably.

Two facts, however, must be remembered 1n this
connection, Firsily: as the Master himself says so emphatically
mn the Dhscourse, the attsinment of hnal deliverance Ifrom
suffering (Mibbana) 1s the ultimate aim and inherent power of
Satipatthina. But an earnest follower of the Mahayanic
Bodhisattva Ideal who, with full awareness of the imphcations,
vows (o aspire after Buddha-hood, ceases thereby to sinve alter
mdividual deliverance before he has achieved his lofty
aspiration, Consequently, he will have to avoid the application
of Satipatthina to the methodical development ol Insight
(vipaessand) which may well lead him. in this very life, to a
stage (“Stream-entry’ or Sordparti) where final deliverance is
wrrevocably assured, at the latest afier seven existences; and
this would, of course, put an end to his Bodhisattva career.
Such restrant imposcd on the full practuice of Satpatthiana
creates a rather sirange silvation from the view point of
Theravada and in the light of the Buddha’s own injunction.
But be that as 1t may, there 15 no doubt that he who 18
determined to walk the arduous road to Buddhahood will
require a very high degree of mmndliulness and clear compre-
hension. of keen awareness and purposefulness, if he wishes
lo acgure, mamtain and dr:'uc]::p, mn the midst of hife’s
vicissiludes, those high virtwes, the Perfections or Piramis,
which are the requisite condittons of Buddhabood. And i that
endeavour he will be, Tor a long stretch of the road, the
companion of his Theravada brother. In his final effort for
Enhghtenment and ultimate emancipaiion, he wall, of course,
have to reach the summit of Insight (vipassandg) through the
Only Way of fully developed Satipatthana. This 1s the road
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that all Liberated Ones have gone and will go, be they Buddhas,
Pacceka-Buddhas or Arahants (sce the stanza in Part I11
Text I).

Among the Mahivina schools of the Far East, 1t s chiefly
the Chinese Ch'an and Japanese Zen that are closest to the
spirit of Sanpatthana. Notwithstanding the differences in
method, aim and basic philosophical conceptions, the
connecting links with Saopatthana are close and strong, and 1t
15 regrettable that they have hardly been stressed or notced.
In common are, for instance, the direct confrontation with
actuahity (mncluoding one’s mind), the merging of everv-day hilc
with the meditative practice, the transcending of conceptual
thought by direct observanon and introspection, the emphasis
on the Here and Mow. The follower of Zen will, therefore,
find much in Theravada’™s presentation and practice of
Saupatthana that can be of direct help o him on his own path.
Since the literature on Zen has grown considerably in the West,
it would have been repettive to include here illustrutive texts
often reproduced elsewhere.

For reasons of space, the author has refrained from adding
to the anthology voices from the West, old and modern, which
give mmdependent testimony of the imporitance of Mindfulness
for the basic structure and future evolution of the human mind.

Concluding Remarks

The first part of this book, The Hearr of Buddhist Meditation,
together with the shorter version of the Discourse, was pubhished
in Cevlon in two editions (Colombo 1954 & 1956, "The Word
of the Buddha Publishing Committee™). In the present edition,
apart from several minor additons and changes, a new chapter
on ‘Mindfulness of Breathing™ (Ch. 6) has been included. The
shorter version of the Discourse was replaced by the longer
one which, with 1ts detailed explanation of the Four Moble
Truths, embodies the essence of the Buddha's Teachings.

A shorter German version ol the first part {without chapters
3 and 6) was also mncluded in the author’s Satipatthdana, Der
Hetlsweg buddhistischer Geistessehulung, 1ssued i 1950 by
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Verlag Christiunag Konstanz. The same publishing house also
ssued a German version of the anthology, under the ttle Der
einzige Weg (Konstanz 1956) from which the present English
cdiion daffers by a few added and a few onutted texts. The
author’s thanks are due to his German publisher. Dr. Paul
Chnstiam, for s kind permaission to use this copyvnght matenal
m an English version. He also expresses has appreciation of
the keen interest taken by Dir. Chnstiani in the promotion of
Buddhist hiterature 1in Germany.

It 15 heartening to find that there 15 a growing mnterest 1n
meditation 1in the East as well as in the West, and that it comes,
at least partly, from a genuine inner need. It is hoped that the
present book will be helpful to many, in many lands, who
wish to develop the human mind’s potental for greater calm
and strength, for a more penetrative awareness of reality, and
finally, for 1ts unshakable deliverance rom Greed, Hatred and
Delusion.

The Forest Hermitage
Kandv, Cevlon
Myarmaromea THERA
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The Heart of Buddhist Meditation
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The Way of Mindfulness

SIGHNIFICANCE, METHODS AND AIMS

A Message of Help

In the present era alter two world wars, history seems 1o repeat
its lessons o humanity with a voice more audible than ever,
because the turbulence and suffering that, alas, are gn:m:]'ullj.f
equivalent with politcal history, affect increasingly larger
sections of mankind, directly or mdirectly. Yet it does not appear
that these lessons have been learned any betier than before.
To a thoughtinl mind. more gripping and heart-rending than
all the numerous single facts of sulfering produced by recent
history, 15 the uncanny and tragic monotony of behaviour that
prompis mankind to prepare agam for a new bout of that raving
madness called war. The same old mechamsm 1s at work agmn:
the nter-action of greed and fear. Lust for power or desire to
dorminate are barely restrained by lear — the lear ol man's own
vastly improved instruments of destruction. Fear, however, is
not a very rcliable brake on man’s impulses, and it constantly
poisons the atmosphere by creating a fechng of frustraton which
again will fan the fires of hate. But men still bungle only with
the sympioms of therr malady, remmning blind to the source
of the illness which 18 no other than the three strong Roois
ol Evervthing Evil (awkusala-mila) pointed out by the Buddha:
greed, hatred and delusion,

To this sick and truly demented world of ours, there comes
an ancient teaching of eternal wisdom and unfaling guidance,
the Buddha-Dhamma, the Doctrine of the Enlightened One,
with 1ts message and power ol healing. It comes with the
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carnest and compassionate, but quiet and unobtrusive question
whether, this nume, the peoples of the world will be prepared
to grasp the helping hand that the Enlightened One has
extended (o suffering humamty through s umeless Teaching,
Or will the world wait again tll it has succeeded in conjuring
up a new and still more gruesome ordeal that may well result
m mankind’s final dechine, material and spiritual?

The natons of the world seem unthinkingly to assume that
their reserves of strength are mexhausnble. Aganst such an
un-warranied belief stands the universal Law of Impermanence,
the fact of mcessant Change, that has been emphasized so
strongly by the Buddha., This Law of Impermanence mncludes
the fact shown by history and by daily experience, that the
external opportumties for material and spiritual regeneration,
and the vital strength and inner readiness required for it, are
never without s, either for individoals or for natons. How
many empires, mighty like those of our days, have not
crumbled, and how many a man has not, in spite of his
repentance and “best mntentions’, been confronted with an
implacable “Too late!” We never know whether it is not this
very moment or just this present situation that 15 opening o us
the door of opportunity for the last time. We never know
whether the strength that we sull feel pulsaling in our veins,
however feebly, will not be the last capable of carrying us
through our distressful plight. Hence it 1s this very moment
that 18 most precious. Let 1t not escape from vou!”, warns the
Buddha.

The Message of the Buddha comes to the world as an
effective way of help in present-day afflictions and problems,
and as the radical cure for ever-present Il Some doubt may
arise in the minds of Western men how they could be helped
in their present probhlems by a doctrine of the far and foreign
East. And others, even i the East, may ask how words spoken
2,500 vears ago can have relevance to our ‘modern world’,
excepl m a very general sense. Those who rmse the objection
of distance n space (meamng by i, properly, the difference
ol racc), should ask themsclves whether Benares 1s truly morc
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foreign to a citizen of London than Mazareth from where a
teaching has 1ssued that o that very citizen has become a
familiar and 1mportant part of his life and thought, They should
further be willing to admit that mathematical laws, found out
long ago in distant Greece, are of no less validity today, in
Britain or elsewhere. But particularly these objectors should
consider the numerous basic facts of lhife that are common o
all bumanity. It 1s about them that the Buddha pre-eminently
speaks. Those who raise the objection of the distance m tune,
will certainly recall many golden words of long-dead sages
and poets which strike such a deep and Kindred chord in our
own hearts that we very vividly feel a hiving and intimate contact
with those great ones who have left this world long ago. Such
experience contrasts with the “very much present’ silly chatter
of society, newspapers or radio, which, when compared with
those ancient voilces of wisdom and beauty, will appear to
emanate {rom the mental level of stone-age man tricked out in
modern trappings. True wisdom 1s always young, and always
near o the grasp of an open mind which has panfully reached
its heights and has earned 1ts chance to Listen 1o it

The Mind-doctrine, the Heart of the Buddha's Message

Particularly does the culmination of human wisdom, the
Teaching of the Buddha, deal not with something foreign, far,
or antigquated but with that which 15 common to all humanaty,
which is ever yvoung, and, nearer to us than hands and feet —
the human mind.

In the Buddhist doctrine, mind 1s the starting point. the
focal point, and also, as the hberated and purified mind of the
Saint, the culminating point.

It 15 a significant fact and worth pondering upon, that the
Bible commences with the words: “In the beginmng, God
created the heaven and the earth . . . 7, while the Dfianieeaproda,
one of the most beautiful and popular books of the Buddhist
scriptures, opens with the words "Mind precedes things,
dominates them, creates them” (translation by Bhikkhu Kassapa).
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These momentous words are the quiet and uncontending, but
unshakable reply of the Buddha to that biblical behief. Here
the roads of these two religions part: the one leads far away
mio an imaginary Beyond, the other leads strmght home, nio
man’s very heart,

Mind is the very nearest to us, because through mind alone
are we aware of the so-called external world including our
own body, "It mind 15 comprehended, all things are compre-
hended”, says a text of Mahavana Buddhism (KRarna-megha
Sifra).

Mind 15 the fount of all the good and cvil that anses within
and befalls vs from without. This 15 declared precisely in the
first two verses of the Dhammapada, and, cmong many other
instances, n the following words of the Buddha:

"Whatsoever there 18 ol evil, connected with evil, belonging
to evil — all issues from mind,
Whatsoever there 1s ol good, connccted with good,
belonging to good — all 1ssues from mind.”
Angutiara-Nikava I

Hence the resolute turning away from disastrous paths, the
turning that might save the world 18 present crsis, must
necessarily be a turning inward, into the recesses of man’s
own mind. Only through a change within will there be a change
without, Even 1f 1t 15 sometumes slow n following, it will never
faal to arrive, It there 1s a strong and well-ordered inner centre
in our nund, any confusion at the periphery will gradually be
dissolved, and the peripheral forces will spontancously group
themselves around the focal point, sharing 1ts clarity and
strength. Order or confusion of society corresponds to, and
follows, the order or confusion of individual minds. This does
not mean that suffermg humamity will have to wat ull the dawn
of a Golden Age “when all men are good’. Experience and
history show us that often just a very small number of truly
noble men possessed of deternunation and nsight, 15 required
for forming “focal ponts of the Good™ around which will rally
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those who have not the courage to take the lead, but are willing
to follow. However, as man's recent history shows, the same,
and even greater, attraction may be exerted by the powers of
Evil. But 1t 15 one of the few consolations m this not entirely
disconsolate world, that not only Evil, but the Good also may
have a strong infectious power that will show itsell” increasingly
it only we have the courage to put 1t o the test.

“Thus 1t 18 our own mund that should be estabhished e all
the Roots of the Good; it is our own mind that should be soaked
by the ran of truth; 1t 15 our own mmd that should be purnfied
from all obstructive qualities; 1t is our own mind that should
be made vigorous by energy.

Gandavyiha Sttra.

Hence the message of the Buddha consists just in the help
it gives to the mind. None, save he, the Exalted One, has given
that help in such a perfect, thorough and cffective way. This
15 maintained here with all due appreciation of the great curative
and theoretical resulis achieved by modern analytical
psychology which, 1in many of 1is representatives, parucularly
in the great personality of C. G, Jung, has taken a definite turn
towards recogmzing the importance of the rehigious element
and towards appreciating Eastern wisdom. The modern science
of the mind may well supplement, in many practical and
theoretical detmls, the muind-doctrine of the Buddha: it may
translate the latter into the conceptual language of the modern
age; 10 may factlitate s curanve and theoretical application o
the particular individual and social problems of our time. But
the decisive lundamentals of the Buddhist muind-doctnine have
retained their full validity and potency: they are unimpaired
by any change of tme and ol sciennfic theories. This 1s so
because the mumn situations of human existence repeal
themselves endlessly.! and the main facts of man’s physical
and mental make-up will remain essentially unaliered for a
long time to come. These two relatively stable factors — the
typical events in human life, and the typical physical and mental
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constitution of man — must always form the starting point for
any science of the human mind and for any attempt o guide
it. The Buddha's mind-doctrine is based on an exceptionally
clear grasp of these two factors, and this bestows on 1t 1s
‘timeless’ character, t.e. 1ts undiminished ‘modernity’ and
valhidity.

The Buddha-Message, as a Doctrine of the Mind, teaches
three things:

to knowr the mind, — that 1s s0 near to us, and yel 18 so

unknown:

to shupe the mind, — that is so unwieldy and obstinate,
and

yel may turn so pliant;

to free the mind, — that is in bondage all over, and

yvel may win freedom here and now,

What may be called the theoretical aspect of the Buddha's
mind-doctrine would come under the lirst ol the above threc
headings, and will here be dealt with only as far as it 15 required
for the pre-eminently practical purpose of these pages.

Right Mindfulness, the Heart of the Buddha’s Mind-doctrine

All the implications of the Buddha's healing message as well
as the core of his mind-doctrine are included in the admoninon
‘Be mindiul!” that pervades the Buddha's great sermon on the
‘Foundations of Mindtulness’ (Satipatthina-Sutta). This
admomubon requires, of course, the supplementary elucidanon
of the questnons “To be mundiul of what”, and “To be nundiul,
how?" The answer is given i the Discourse iiself, in the ancient
Commentary to 1, and 1 the condensed mterpretation that
follows here.

Il we have spoken above ol the mind-docirine being the
starting, focal and culminating point of the Buddha-message,
we may now add that Right Mindfulness holds the very same
place within the Buddiist mind-docine.

Mindfulness, then, is

the vnfaling master key for knowing the mind, and 1s
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thus the starting point;

the perfect ol for shaping the mind, and 15 thus the
focal point;

the lofty mamfestation of the achieved freedom ol the
mind, and is thus the culminating point.

Therefore the "Foundations of Mindfulness™ (Satipatthaned)
have rightly been declared by the Buddha as the "Only Way’
{ekdvano maggo).

What is Mindfulness?

Mindfulness, though so highly praised and capable of such
greal achievements, i1s not at all a “mystical” state, heyond the
ken and reach of the average person. It 15, on the contrary,
something quite simple and common, and very familiar to us.
In 1ts elementary manifestation, known under the term
‘attention”, 1t 1s one of the cardinal functions of consciousness
without which there cannot be perception of any ohject at all.
If a sense object exercises a stimulus that 18 sufficiently strong,
atiention 15 roused n 1ts basic form as an 1mtal “taking notice’
of the object, as the fust “turmng wowards™ 107 Becanse of thas,
consciousness breaks through the dark stream of subconscious-
ness (— a funcuon that, accordimg o the Abhidhamma (Buddhst
psychology), 1s performed innumerable times during each
second of waking life). Ths function of g:]'minul mindiulness,
or imtal attention, 15 sall a rather primitive process, but it 18 of
decisive nmportance, being the first emergence of consclousness
from 1ls unconscious subsoil.

From this first phase of the perceptual process naturally
only a very general and indistinet picture of the object resulis.
If there 1s any further interest n the object, or if s impact on
the senses is sufficiently strong, closer attention will be directed
towards detmls. The attention, then, will dwell not only on the
various characteristics of the object, but also on its relationship
lo the observer. This wall enable the mind to compare the present
perception with similar ones recollected from the past, and, n
that way, a coordination of experiecnce will be possible. This
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stage marks a very important step i mental development, called
m psychology “associative tunking’. It also shows vs the close
and constant connection between the functions of memory and
attention (or mindfulness), and will therchy explmin why
Pili, the language of the Buddhist scriptures, hoth these mental
functions are expressed by the one word saii.” Without memory,
attention towards an object would furmsh merely solated facts,
as it is the case with most of the perceptions of animals.

It 15 from associanive thinkimmg that the next important step
i evolutionary development 1s derived: generalization of
experience, 1.e. the capacity of abstract thinking. For the
purpose of this exposition we wnclude it in the second stage of
cogmtion as affected by the development of attention. We have
found four characteristics of thas second stage: increase of detal,
reference to the observer (subjectivity), associative, and abstract
thinking.

By far the greatest part of the mental life of humanity to-
day takes place on the plane of this second phase. It covers a
very wide lield: from any attentive observation ol everv-day
facts, and attentive occupation with any work, up to the
rescarch work of the scienast and the subtle thoughis of the
philosopher. Here, perception is certainly more detailed and
comprehensive, but 1t 18 not necessanly more rehable. 1t 15 sall
more or less adulterated by wrong associations and other
admixtures, by emotional and intellectual prejudices, wishiul
thinking, etc., and, prumanly, by the maun cause of all delusion:
the conscious or unthinking assumption of a permanent
substance i things, and of an Ego or soul i living beings. By
all these factors the reliability of even the most common
perceptions and judgements may be seriously impaired. On
the level of this second stage. by far the greatest part of all
those will remain who lack the guidance of the Buddha-
Dhamma, as well as those who do not apply that wnstroction 1o
the systematic training of their own minds.

With the next advance n the gradual development of
Alttention, we enter the very domain of Right Mindfulness or
Fight Attenbion (sammd-sedi), It s called ‘mght’” because 1t keeps
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the mind free from falsifying influences; because it is the basis
as well as part and parcel of Right Understanding; because 1t
leaches us to do the right thing in the right way, and because
1t serves the right purpose pommted out by the Buddha: the
Extinction of Suffering.

The objects ol perception and thought, as prescnied by
Right Mindfulness, have gone through the sifiing process of
keen incorruptible analysis, and are therefore reliable material
for all the other mental functons, as theoretical judgements,
praciical and ethical decisions, etec.; and notably these
undistorted presentations of actuality wiall form a sound basis
for the cardinal Buddhist meditation, 1.¢. for viewing all
phenomena as impermanent, liahle to sutfering, and void of
substance, soul or Epo.

To be sure, the high level of mental clarty represented by
Right Mindfulness, will, to an unattuned mind, be anything
but ‘near’ and “familiar’. At best, an untrained mind will very
occasionally touch its borderland. But in treading the way
pointed out by the Satpatthana method, Right Mindfulness may
grow into something quite near and famihar, because, as we
have shown before, 1t has s root 1 quite common and
elementary functions of the mind.

Faght Mindfulness performs the same functions as the two
lower stages of development, though 1t does so on a higher
level. These functions common to them are: producing an
mereasingly greater clanty and intensity of consciousness, and
presenting a picture of actuality that 15 increasingly purged of
any Talsifications.

We have given here a briel outline of the evolution of
mental processes as mirrored by the actual stages and gualitative
differences of perception: from the unconscious to the
conscious; from the first faint awareness of the object to a
more distinet perception and a more detwled knowledge of it
from the perception of isolated facts to the discovery of their
cansal, and other, connections: from a sill defechive, maccurate,
or prejudiced cognition to the clear and undistoried presentation
by Right Mindlulness. We have scen how i all these stages, it
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15 an increase in the imtensity and gquality of attention, or
mmdiulness, that 18 mamly wstrumental i enabling a transitiion
to the next lagher stage. If the human mind wants a cure for
is present ills, and wishes o be set firmly on the road w further
evolutionary progress, it will have to start again through the
Roval Gate of Mindiulness.

The Road to the Development of Consciousness

The second stage of development — the more extensive, but
still delusive knowledge of the world of objects — 15 already a
secure possession ol human consciousness. It allows now for
growth only in the dimension of breadth, i.e. the addition of
new facts and detmls, and thewr use for material ends. Owing
to the increase in the knowledge of details, over-specialization
with all 1ts attending beneficial and harmiul effecis, has gone
very far in modern civilization. The biological consequences
ol onc-s1ded dcw:lnpmcnl arc well known: degencration, and
finally elimination of the species, as mn the case of the prelisioric
gant lizards, with their huge bodies and small brains, Today’s
danger, however, 15 over development of one-sided broan-
activity devoted solely to material ends, in the service of a
thirst for sense pleasures and a lust for power. The concomitant
danger is that mankind might, one day, be crushed by the
very creations of its own hypertrophied brain — its body-killing
mventions and its mind-killing “distractions™. The fate of
modern civilization might well be a repetition of the collapse
of that techmcal marvel, the Babyloman Tower, all over agun,
with its builders not understanding, but fighting each other.
The remedy that will prevent catastrophic developments 1s the
Buddha's Middle Path. It 1s the eternal guardian that, it histened
ta, will protect humanity from shipwreck on the rocks of
extremes, mental, spirntual and social.

To repeat: if humanity continues to move on the plane of
the second evolution stage only, stagnaton 11 not catastrophe
awails it. It 1s only by a new advance in mental clarity, i.e. in
the quality of attention or mindfulness, that fresh movement
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and new progress will be mmtroduced agmn into the structure
of modern consciousness. This advance can be achieved by
the Way of Mindfulness taught here. The road, however, must
be built on the safe foundation of “human-hcartedness’
(Confucius), re. on a morality that 1s lofty as well as realistic.
This, likewise, 15 0 be [ound i the Buddha-Dhamma.

Right Mindfulness or Saupatthina has been explicitly
declared by the Buddha as the wayv to mind’s hiberation, and,
thereby, (0 man’s rue greamess. 0 1s a new (vpe of man, the
true ‘superman’, dreamed of by so many noble, but also
mnisguided minds, an 1deal aspired to by so many misdirected
efforts. As evidence for our statement, the following remarkable
conversation, which has been handed down to us i the Buddhast
seriptures, may be included here:

Sariputta, the Master’s foremost disciple, addressed the
Buddha: "One speaks of “Great Men"” (mahd-parisa). Lord!
How far, Lord, 1s man great?” The Buddha replied: "With
liberated mind, Sanpuita, 15 onc a Greal Man; without a liberated
mind one is not a Great Man. How then, Sariputta, is mind
liberated? Here a monk dwells contemplating the body

.. the feelings . . . consciousness . . . mind-objects, ardent,
clearly comprehending and mindful . . . For him who dwells
m that way, mind becomes detached from the defilements and
liberated. Thus, Sariputta, i1s mind liberated. With liberated
mind, | declare. 15 one a Great Man; without hberated mind, |
declare, one 18 not o Great Man™ (Sadvuita Nikava 47, 2).

It 15 this Right Mindfulness, of such a high objective and
such a great potency, that will be treated i the followmng pages.

Right Mindfulness and its Divisions

Right Mindfulness is the seventh factor of the Moble Eightfold
Path leading 1o the Extinction of Suffering. In the canonical
explanation of that Path, it 1s expressly defined as the four
‘Foundations of Mindfulness” (Saupatthana). Thercfore, Right
Mindfulness and ‘Foundations of Mindfulness™ or Satipatthiina,
will be used here as interchangeable terms.
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Right Mindfulness is fourfold with regard to its ebjects. It
15 directed (1) towards the body, (2) the feelings, (3) the state
of mind, 1.e. the general condition ol consciousness at a given
moment, {(4) mental contents, 1.e. the delimite contents, or
objects, ol consciousness at that given moment.

These are the four ‘E'[mtcn'lplulim]r-;' {(arnupassand), forming
the main division of the Discourse. They are sometimes also
called the four Sanpatthinas, in the sense of being the basic
objects of Mindfulness, or San.

In the Buddhist scriptures, the term ‘mundfulness’ {sari) is
frequently hinked with another term, translated here by “elear
comprehension” {(sampajoitng), These two concepts form, 1n
the Pali language, the compound term sati-sampajofiia,
oceurring very often in the Buddhist texts. In the context of
that dual term, Mindfulness (swi7) applies pre-eminently to the
attitude and practice of Bare Attention i a purely receplive
state of mind. Clear Comprehension (sempajuiinag) comes into
operation when any kind ol action 15 required, including active
reflective thoughts on things observed.

These two terms may also serve as a general division of
Right Mindfulness, or Saopatthima, signmifving two characterisiic
modes of its application, We shall deal with that twofold division
[irst, while the fourfold one, according o the objects of
Mindfulness, will be treated subsequently,

The place of Mindfulness in the framework of Buddhist Doctrine

The term “mindfulness” occurs mm the Buddhist seriptures
many contexts and is a member of several groups of doctrinal
terms, of which only the most important ones shall be mentioned
here.

‘Right Mindfulness™ (sammd-satiy 1s the seventh factor of
the “Noble Eightfold Paih leading 1o the Extinciton of Suffering’
that constitutes the fourth of the Four Moble Truths. In a
threefold division of that eightfold path - mto Virtue,
Concentration and Wisdom — Right Mindfulpness belongs to
the sccond group. Concentration (samdditt), together with Right
Effort and Right Concentration.
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Mindfulness is the first of the seven Fuctors of Enlighten-
ment (bojjhanga; see p. 1390 It 1s the first among them, not
only in the order of enumeration, but because 11 1s basic for
the full development of the other s1x gquahties, and in particular,
it is indispensable for the second factor, the “investigation of
{physical and mental) phenomena’ (dhammea-vicava sambaj-
Jhanga)., Direct experiential insight mto reality can be
accomplished only with the help of the enhghtenment factor
Mindfulness (sati-sambojjhange).

Mindfulness is one of the hive Faculties (indriva}; the other
four are: conlidence, energy, concentration and wisdom.
Mindfulness, apart from being a basic faculty i s own nght,
has the 1mportant function of watching over the even
development and balance of the other four, in partcular of
confidence (faith) in relation to wisdom (reason) and of energy
in relation to concentration (or nner calm).



2
Mindfulness and Clear Comprehension

Among the two factors of that division, 1t 15 Mmdfulness, n
its specific aspect of Bare Attention, that provides the kev to
the distinctive method of Satnpatthana, and accompanies the
svstematic practice of i, from its very beginning to the
achievement ol its highesi g{m]_ It 18, therctore, treated here
first, and in greater detml.

[. DARE ATTENTION

What is Bare Attention?

Bare Attention 1s the clear and simgle-minded awareness of
what actually happens o us and 1 us, ai the successive moments
ol perception. It 1s called ‘bare’, because 11 atiends Just o the
bare facts of a percepuon as presented either through the five
physical senses or through the mind which, for Buddhist
thought, constitutes the sixth sense. When attending o that
sixfold sense impression, attention or mindfulness is kept o a
bare registening of the facts observed, without reacnng to them
by deed, speech or by mental comment which may be one of
self-reference {(hke, dislike, etc), judgement or reflection. If
during the ume, short or long, given o the practice of Bare
Attention, any such comments arise in one’s mind, they
themselves are made objects of Bare Attention, and are neither
repudiated nor pursued, but are dismussed, after a brief mental
note has been made of them.

This may sullice here for indicating the general principle
underlying the practice of Bare Atiention. Detarled informabon
on the methodical practice will be given mn Chapters Four and
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Five. In the following pages, we shall deal with the theoretical
and practical significance of Bare Atenton, and with the results
o be expected from its application. It was thought advisable
o dwell on these subjects i some greater detml, so that those
who wish to take wp a practice which, to some, will appear
unusual, may start with some conbhidence in s efficacy, and
an understanding ol its purpose. It 1s. however, only by one's
own personal experience gained in the course of persistent
practice, that thas untal confidence and understandimg will find
final and ndubitable confirmation,

Tharoughness

Every effort of worth reguires thoroughness if 1t 18 to achieve
its purpose; particularly so if the work 15 as lofty and arduous
as that mapped out by the Buddha i the Moble Eighifold Path,
leading to the Extinction of Suffering. Among the cight factors
ol that Path, 1t 15 Raght Mindlulness that represcents thal
mdispensable element of thoroughness, though Right
Mindfulness has many other aspects in addition. In the Buddhist
scrptures one of the quahnes attmbuted o Right Mimndfulness
is called “non superficiality”, and this is, of course, just a
negative way ol expressing our posiive term ‘thoroughness’.

It is obvious that the practice of Right Mindfulness itsell
will have to employ thoroughness of procedure, to the highest
extent. The absence or neglect ol it would be just the opposite
of a quality deserving the name of Mindfulness, and would
deprive the method of 1ts chances of success. Just as detrimental
consequences must result from an unstable and carelessly laid
foundation, so the blessings of a solid and rehable one will
extend far into the luture.

Therefore, Right Mindlulness starts at the begining. In
employing the method of Bare Attention, 1t goes back to the
seed state of things. Apphed to the activity of mind this means:
observanon reverts o the very fwst phase of the process of
perception when mind 15 in a purely receptive state, and when
attention 15 restnicled to a bare nobemg of the object {(sce pp.
250). That phase i1s of a very short and hardly perceptible
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duration, and, as we have said, it furnishes a superficial,
meomplete and often fanlty picture of the object. It 18 the task
of the next perceptual phase to correct and to supplement that
first tmpression, but this 15 not always done. Often the [irst
impression 15 taken for granted. and even new distortions,
characteristic of the more complex mental functions of the
second stage, are added.

Here starts the work of Bare Atiention, being a deliberate
cultivation and strengthemng of that first receptive state of nund,
giving it a longer chance to fulfil 1ts important task in the process
of cognmition. Bare Attention proves the thoroughness of its
procedure by cleansing and preparing the ground carefully for
all subsequent mental processes. By that cleansing function, it
serves the high purpose ol the entire Method set forth in the
Discourse: for the punfication of beings . . . 7, which, in the
Commentary, 15 explained as the punfication, or cleansing, of
mind.

Cibraining the Bare Object

Bare attenton consists w a bare and exact registermg of the
object. This is not as easy a task as it may appear, since it 1s
not what we normally do, except when engaged in disinterested
mvestigation. Mormally man 1s not concerned with a
disinterested knowledge of “things as they truly are’, but with
‘handling” and judging them from the view point of his self-
mmterest. which may be wide or narrow. noble or low. He tacks
labels to the things which form his physical and mental
universe, and these labels mostly show clearly the impress of
his self-interest and his himited vision. It 1s such an assemblage
of labels in which he generally lives and which determines s
actions and reactions.

Hence the atide of Bare Attention — bare of labels — wall
open to man a new world. He will first find out that, where he
beheved himsell o be dealing with a umty, 1e. with a single
object presented by a single act of perception, there is, in fact,
multiplicity, 1.e. a whole series of different physical and mental



MINDEFULMNESS AMD CLEAR COMPREHENSION 35

processes presented by corresponding acts of perception,
following each other in guick succession. He wall Turther notice
with consternation how rarely he is aware of a bare or pure
object without any alien admixture. For instance, the normal
visual perception if 1t is of any interest to the observer will
rarcly present the visual object pure and simple, but the object
will appear in the light of added subjecuive judgements, as:
beautiful or ugly, pleasant or unpleasant, vseful, useless or
harmiful. If it concerns a hiving bemng, there will also enter mto
it the preconceived notion: "This is a personality. an Ego, just
as 17" am, too’.

In that condition, 1.e. closely intertwined with subjective
additions, the perception will sink into the store house of
memory. When recalled, by associative thinking, it will exert
its distorting influence also on future perceptions of similar
objects, as well as on the judgements, decisions, moods, elc.,
connected with them.

It 15 the task of Bare Attention to chiminate all those alicn
additions from the object proper that is then in the field of
perception. These additions may be considered later singly if
wanted, but the mmual object of perception has to be kept free
from them. This will demand persistent practice during which
the attention, gradually growing m 115 Keenness, will, as 1t were,
use sieves of mncreasingly finer meshes by which firsi the grosser
and then ever subtler admixtures will be separated until the
bure object remuns,

The necessity for such an exact defimbon and delimmation
ol the object 18 emphasized i the Sanpatthing Suta wsell, by
regularly mentioning twice the respective obhject of mindfulness,
c.g. "He dwells contemplating the body m the body’, and not,
e.o. his feelings or wdeas concerned with it, as the Commentary
expressly explains. Let us take the example of a person looking
at o wound on s forearm. In that case, the visual object proper
will consist exclusively of the respective part of the body and
its damaged condinon. lis different features, as flesh, blood,
pus, eic.. will be ohjecis of the “Contemplation of the Body’,
in particular of the exercise concerning ‘the Parts of the Body'.
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Pain felt owing to the wound will form an object of the
‘Contemplaton of Fechings'. The more or less conscious notion
that it is an Ego, a self that is wounded and suffers pain, will
fall under the Contemplation of the State of Mind (“deluded
mind’) or under the “Contemplation of Mental Contents™: about
the mental “Fetters” that arise through bodily contact (see, in
the Discourse, the section on the Sense Bases). The grudge
one may feel (apparently at the same moment) agamst the
person that caused the hurt, belongs o the Contemplaton of
the State of Mind ("mind with hate™) or to the *Contemplation
of Mental Contents” (the Hindrance of Anger). This example
will suffice to ilostrate the sifting process undertaken by Bare
Atlention.

The far-reaching mmportance of getting at the bare object
was siressed by the Buddha himself. When asked by a monk
for a word of guidance in brief, the Master gave to him the
following rule of practice:

‘In what 15 seen there should be only the seen; i what 18
heard. only the heard; in what is sensed (as smell, taste or
ouch), only the sensed: mn what 1s thought, only the thought’
{(Uddna 1, 10).

This concise but weighty sayving of the Masicr may serve
as a gumde and compamon for him who devotes himsell o the
pracuce of Bare Attentuon.

THE THREEFOLIY VALUE OF BARE ATTENTION

Bare Atention has the same threefold value as atinbuted carlier
to the Buddha's Mind-Doctrine and to Right Mindfulness, in
general: it will prove a great and efficient helper in knowing,
shaping and fiberating the mund.

1. The Value of Bare Attention for Knowing the Mind

Mind is the very element in and through which we live, vet it
15 what 15 most clusive and mysterious. Bare Atlention, however,
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by first attending patiently to the basic facts of the mental
processes, 15 capable ol shedding light on mind's mysterious
darkness, and of obtaining a firm hold on its elusive flow, The
sysiematie practiice of Mindfulness, starting with Bare Attention,
will furmish all that knowledge about the mind which is essential
for pru{:licul purposes, 1.e. for the mastery, the dcv:lnpmcnt
and the final hiberation of mind. But even bevond that
mirinsically practical scope of the Satipaithana method: when
once clear awareness and comprehension have been firmly
established 1n a limited but vital sector of the mind’s expanse,
the light will gradually and naturally spread, and will reach
even distant and obscure corners of the mind’s realm which
hitherto had been inaccessible. This will mainly be due to the
fact that the fmstrument of that search for knowledge will have
undergone a radical change: the searching mind atsell will have
gmned in lueidity and penetranve strength. "Only things well
examined by Mindfulness can be understood by Wisdom, but
not confuscd ones’ (Commentary o the Swutfa Nipdia).

A specimen of research that 18 to be examined with the
help of a microscope has first 1o be carefully prepared, cleaned,
freed from extrancous matter, and firmly kept under the lens.
In a similar way, the “hare object” to be examined by wisdom,
15 preparced by Bare Attention. It cleans the object of
investigation from the impurities of prejudice and passion; 1t
frees 1t from alien admixtures and from points of view not
pertamning to it 1t holds it firmly before the Eye of Wisdom,
by slowing down the transition from the receptive to the active
phase ol the perceptual or cognitive process, thus siving a
vastly improved chance for close and dispassionate
ivesligaton,

This preliminary work ol Bare Attention is of importance
not only for the analytic, i.e. the dissecting and discriminating
function of mind by which the elements of the object’s make-
up are revealed. It is also of great assistance to the equally
important synthesis, e, for inding out the object’s connections
with, and relations to other things, its interaction with them, its
conditioned and conditioning nature. Many of these will escape
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notice 1f there 15 not a sufficiently long period of Bare Attention.
As o maxam ol great importance and of varied application,
also to practical matters, it should always be kept in mind that
the relations between things can be rehably ascertmned only af
first the single members of that relationship have been carefully
examined m their vanous aspects which are pointers to diverse
connections. Insufficient analytic preparation 15 a [requent
source of error mn the synthetic part of philosophical syvstems
and scienufic theories. It 1s just this preparatnion that 15 carefully
attended to and remedied, by the method of Bare Alttention.
[ts consequences upon the spiritual practice that concerns us
here have been mentioned before (pp. 32f) and will become
still clearer in the following pages.

Bare Attennion first allows things 1o speak for themselves,
without interruption by final verdicts pronounced too hastily,
Bare Attention gives them a chance to fimish their speaking,
and one will thus get to learn that, in fact, they have much to
say about themselves, which formerly was mostly ignored by
rashness or was drowned in the nner and outer noise i which
ordinary man normally lives. Because Bare Attention sees things
without the narrowing and levelling effect of habitual
Judgements, 1t sees them ever anew, as if for the first time;
therefore 1t will happen with progressive frequency that things
will have something new and worth while to reveal. Patient
pausing n such an attitude of Bare Attention will open wide
horizons o one's understanding, obtimng thus, in a scemngly
ctfortless way, results which were denied to the strmned efforts
of an mmpatent mtellect. Owing o a rash or habitwal hmang,
labelling, misjudging and mishandling of things, important
sources of knowledge often remuin closed. Western humanity,
i particular, will have to learn from the East to keep the mind
longer and more frequently in a receptive, but keenly observing,
state — a mental attitude which 18 culiivated by the sciennast
and the research worker, but should increasingly become
common property. This attiiude of Bare Atention wall, by
persisient practice, prove to be a rich source of knowledge
and mspirabion.
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What are now, in particular, the results, in terms of
knowledge, obtainable through Bare Attention”? We shall
mention here only a few of them which are of primary
importance. [t must be left 1o one's own ‘travel experence’ on
the Way of Mindfulness, o vindicate, elaborate and supplement
what 15 sad here 1 brel.

It has already been smd, and 15 now repeated on account
of 1ts fundamental importance: 1 the light of Bare Attention,
the seenungly umform act ol perception will, with ncreasing
clarity, appear as a sequence of numerous and differentiated
single phases, lollowing each other in quick succession. This
basic observanon will gradually unfold its inherent wealth of
single facts and their far-reaching implications. It will prove to
be a truly scientfic observation, i the lueral meaming of the
word, 1.e. "knowledge-vielding” (C. J. Ducasse). It will show,
e.g., the basic differentation of the perceptual process: the
presentation of the comparatively bare sense data,” and the
subscquent phase of interpreting and evaluating them. This is
ancient psvchological knowledge to the Buddhist, going back
to the [hscourses of the Master himself, and elaborated n later
books and commentaries of the Abhidhamma. This distnction
between the “bare facts of the case’ and the aititude to them,
has, apart from s scientihe (Cknowledge-vielding ™y import, also
a far-reaching practical significance: it locates the earliest, i.e.
the most promusing point where we can determine the further
development of the given situation as far as 1 depends on our
atiitude towards it. The consideration of that aspect, however,
belongs o the following chapter on Mind-shapmg,

When practising Bare Attention, the first powerlul impact
on the observer’s mind will probably be the direct confronta-
ton with the ever-present fact of Change. In terms of the
Dhamma, 1t 1s the hirst of the three Charactensiics, or Signata,
of Life: lmpermanence (anicca). The incessant sequence of
individual births and deaths of the events observed by Bare
Attention, will become an experience ol growing force and
will have decisive consequences on the meditative progress.
From that samc cxpenence ol momentary change, the dircet
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awareness of the two other Characteristics of Existence will
emerge 1n due course, 1.e of Il (Suffering, Insufficiency;
dukkha) and Impersonality (aneird).

Though the foct of Change 15 commonly admtted, at least
to a certain extent, people in ordinary life will generally become
conscious of it only when it challenges them fairly vehemently,
in either a pleasant or, mostly, an unpleasant way. The practice
of Bare Attention, however, will hring it forcibly home that
Change 15 always with os; that even m a minute fraction of
time the frequency of occurring changes 15 bevond our ken.
Probably for the first tme 1t wall stnke us ~ not only
iniellectually but touching our whole being — in what kind of
a world we are actually hving. Coming face to face with
Change, as experienced vividly in our own body and mind,
we have now started “to see things as they really are’. And
this refers particularly to the “things of the mind’. Mind cannot
be understood without knowing it as a flux and remaining aware
of that fact in all mvestigations devoted o the knowledge of
mind. To show the fact as well as the nature of Change in
mental processes 1s, therefore, a fundamental contribution of
the practice of Bare Attenuon o mind-knowledge. The fucr of
Change will contribute to 1t 1n a negative way, by excluding
any stanc view of the muind, assunung permancnl enbities, fixed
qualities, etc. The nsight into the nafiire of Change will be a
contribution in a positive way, by supplying a wealth of detailed
wformanon on the dynamie natre of the mental processes.

In the hght of Bare Attention focussed on sense perception,
the distnenve character of material and mental processes, their
inter-relation and alternating occurrence as well as the basic
‘objectulying” function of mind will gan in clanty.

In speaking here of “objectifying’ (1.e. having as object,
taking as object), and of material and mental processes, we do
s0 just for our pracucal purpose of analvsis. These terms are
not meant to express our advocating a dualism of subject/object
and mind/matter. Mor do we side with any momsm of Mind
Only or Matier Only. The Buddha's Middle Teaching of

Dependent Ongination (paticea-samuppdda)  transcends — all
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these concepts of monism, pluralism and dualism. In a world
ol condinonality, relauvity and flux, as directly experienced in
the practice of Bare Attention, those rigid notions will soon
appear as guile 1Ncongruous.

These latter casual remarks of ows point to another contri-
bution to mind-knowledge of a more theorctical character
concerning those aforementioned age-old philosophical
attitudes which arise from false factual premises, with vast
theoretical superstructures framed to Nt those premses. But
we are not directly concerned with these prohlems here. In
our context we need only pomnt out thal common experience
as well as penetrative scrutiny show us differentiations in the
process and the contents of cognition which are sufficiently
strong o qustly our pragmatic use of the vadinonal pars of
terms, subject/object, and mind/maltter,

Alter the practice of Bare Attention has resulted in a certain
width and depth of expenence in its dealings with mental events,
it will become an immediate certainty to the meditator that
mind ix nothing beyond its cognizing function. Mowhere, behind
or within that function, can any individual agent or abiding
entity be detected. By way of one’s own direct experience,
one will thus have arrived at the great truth of Mo-soul or
Impersonality {anatta; Skr. andatma), showing that all existence
15 void of an abiding personality (sell, soul, over-sell, eilc.) or
an abiding substance of any description. Also to modern
psychology that vnique and revolutonary teaching of Anatta
may likewise become “knowledge-vielding” in o high degree,
through 1ts strong impact on the root and various branches ol
the science of the mind. These implications will be evident to
the student of that field of knowledge, and cannot be illustrated
here. In calling the Anata doctrine wnigue, we wanted 1o
distingwmsh 1t from what 15 known 1 the West as a ‘psychology
without psyche’ which 15 mostly of o matenalistic hue, and
which, with a deprecative undertone, 15 sometimes called “soul-
less'. Buddhist psychology, however, 15 nol matertahsic in
cither the philosophical or in the ethical sense of the word.
The true philosophical and ethical significance of the Mo-sell
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doctrine, and also its ‘emotional tone’, can be fully understood
only 1 the context of the entire Buddhist docirine, and not i
isolation. We shall have occasion 1o return to that subject.

Bare Attention will, i addinon, supply surprising as well
as helpful information about the working of one’s own mind:
the mechanism of one’s emotions and passions, the reliability
of one’s reasoning power, one's tue and pretended motives,
and many other aspects of mental life. Clear light will fall on
one's weak and strong pomts as well, and of some of them
one will become aware for the first time.

This method of Bare Attention, so helplul to mind-
knowledge and, through it, to world-knowledge, tallies with
the procedure and attitude of the true scientist and scholar:
clear defimnion ol subject-matter and terms; unprejudiced
receptivity for the instruction that comes out of the things
themselves; exclusion, or at least reducton, of the subjective
factor injudgement; deferring of judgement until a careful
cxamination of lacts has been made. This genuine spint ol the
rescarch worker, manifested in the athitude of Bare Attention,
will always unite the Buddha-Dhamma with true science, though
not necessartly with all the theories of the day. But the purpose
of the Buddha-Dhamma 1s not the same as that ol secular
scicnce which 15 hmted o the discovery and explanaton of
facts. The Buddha's mind-doctrine, however, is not restricted
o a theoretical knowledge ol the mind, but it aims at the shaping
of mind, and, through it, of hfe. In that object, however, 1t
meets with that branch of modern psychology which i1s devoted
to the practical appheanon of theoretcal mind-knowledge.

2. The value of Bare Attention for Shaping the Mind

The greater part of man-made suffering in the world comes
not so much from dehberate wickedness as from 1gnorance,
heedlessness, thoughilessness, rashness and lack of self-control,
Very often a single moment of mindfulness or wise reflection
would have prevented a far-reaching sequence of misery or
guilt. By pausing before action, in a habitual attitude of Bare
Attention, one will be able o seize that decisive but briel
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moment when mind has not vet settled uwpon a definite course
ol action or a defimte atttde, but s sull open o receive skilful
directions. The next moment may change the sitwation fully,
mving mal supremacy to tmnted impulses and misjudgements
from within, or harmful influences from without.

Bare Attention slows down, or even stops, the transition
from thought to action, allowing more tume for coming o a
mature decision. Such slowing down 15 of vital importance as
long as unprofitable, harmiul or evil words and deeds possess
an all too sirong spontaneity of occurrence, i.e. as long as
they appear as immediate reactions to events or thoughts,
without giving to the “inner brakes™ of wisdom, self-control
and common sense a chance to operate. Acquiring the habat
of “slowing down™ will prove an effective weapon against
rashness in words and deeds. By learning, through Bare
Allention, o pause, o slow down and to stop, the plastcity
and receptivity of the mind will grow considerably, hecause
reactions of an undesirable nature will no longer occur
automatically, with the same frequency as before. When the
supremacy of these habitual reactions, which are so often lefi
unopposed and wnguesuoned, 15 regularly challenged, they will
gradually lose their power,

Bare Attention will also allow us tme for the reflection
whether, 1n a given sitwation, activity by deed, word or mental
application 1s necessary or advisable at all. There 15 often too
greal an inclination for unnecessary wnterference, and this
becomes another avoidable cavuse of much suffering and
superflluous entanglement. When acquainted with the peace of
mind hestowed by the attitude of Bare Alttention, one will be
less tempted to rush into action or 0 mterfere in other people’s
affairs. If, in that way, complications and conflicts of all kinds
are lessened,